INTRODUCTION
The missionary impetus to translate the Bible into vernacular languages in sub-Saharan Africa has been understood to engender aspirations of nationhood -for ethnic polities and 1 I am grateful to Joel Cabrita, David Maxwell and two reviewers for their helpful comments.
claims for how the Mbuti should be understood as part of a broader, international social collective. Thus the article argues that Bible translation aided the development of ethnic identities -a familiar claim in the literature -whilst also providing communities of belonging that were global in scope -an under-investigated claim.
CORPORATE IDENTITY
Benedict Anderson considered the standardization of language and introduction of printmedia to be essential in propagating shared values, narratives and systems which in the modern era formed the complex moral community of the nation. 5 Contrary to Anderson's view of nationhood as a secular trend, scholars of Sub-Saharan Africa have identified an impetus for emerging ethno-nationalist aspirations in the production of a vernacular literature and moral discourse through the translation of Christian scriptures. 6 Using linguistic groups -like the Yoruba, the Kikuyu the Ganda and the Luba 7 -that have been particularly successful in creating ethno-nationalism, these scholars argue that the content of 'an international ecumene'. 9 In a similar vein, David Maxwell claims that Luba evangelists were both cosmopolitan and patriotic: their impetus to spread Christianity, he says, 'was animated by contradictory tendencies.' 10 As shall be evident, Kivebulaya's sensibilities were closest to the cosmopolitanism of the Revivalists and he had little interest in promoting his confreres. Like Revivalists, he learnt languages with the intention of overcoming difference.
He translated the Bible into vernaculars to promote equal access to the community of Christian faithful. Ethnicity was for him 'a forum of argument' to which he did not conform. 11 In their commitment to vernacular translation as part of a transnational vision at a time when ethnic polities were emerging, Kivebulaya and his associates laid the ground for the dissent of the following generation of East African Revivalists discussed by Peterson.
The emergence of a transnational identity in translation processes is found in historical research that examines the linguistic and cultural work of Bible translation and the role of missionaries and converts in the construction of metropolitan knowledge of the colonies.
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The exercise of translation, it is argued by these studies, was a collaborative construction of 9 Derek Peterson, Ethnic Patriotism and the East African Revival, A History of Dissent, c.1935 -1972 (Cambridge, 2012 , p.6.
10 David Maxwell, 'The creation of Lubaland.'
11 Peterson, Ethnic Patriotism, p.3.
12 Peggy Brock, Norman Etherington, Gareth Griffiths, Jacqueline Van Gent, Indigenous Evangelists and Empire, 1750 -1940 : First Fruits, (Leiden, 2015 , ' 157-204. language, narrative and values rather than a contribution to a 'colonisation of Scripture in their 'heart language' because the Bible, regarded as the Word of God, is not only the primary religious authority but also an agent in conversion -a view best articulated by the British and Foreign Bible Society that supported both translations discussed here.
Questions of Authority in the British
Vernacular translation was, therefore, a religious imperative. It was a vital element in the conversion and instruction of individuals and thus a foundation for creating a godly community, the church. In the letter to the CMS, Kivebulaya, using his own experience of trying to read the Bible in Swahili before it was available in Luganda, explained that literacy in one's own language was easier to achieve and was necessary for proper spiritual engagement. In 1901 Kivebulaya's argument was supported by some CMS missionaries who considered that CMS policy-makers were overly concerned about the specialised and time - David (and Jesus) were born. In the same way, the Ganda had used 'kabaka,' the RunyoroRutoro word adopted for the kings of the Old Testament, and the 'King of Kings,' the creator God, who they were required to obey was that used for their pre-eminent ruler, 'omukama'. 41 In April 1897 the Toro Bethlehemu gained its own river Jordan when, with the approval of Kasagama, fourteen people were baptised by crossing from one bank of the Mpanga River to the bank just below the palace. New converts placed themselves into biblical stories of baptism whilst biblical sites were created in Toro in close proximity to political power. 42 In borderless, multi-lingual communities which saw Christianity as supra-national in essence.
Kivebulaya had become a catalyst for a project of little interest to him.
RUNYORO BIBLE TRANSLATION
Arguments about the Runyoro-Rutoro translation provide a nexus of interlocking issues in a particular politics of place: the formation of Protestant identity, the alteration of mission policy, and the assertion of nationalist claims in a competitive environment where the colonial centralisation of power was contested. The Niger Mission, Origin, Growth and Impact, 1837 -1995 (Aba, 1996 , 80-97. sign of accepting the authority of the Christian God. Kasagama, having attempted to establish his claim to rule Toro and bring stability to the region through the introduction of a religious system which demanded significant change to personal and social behaviour, now performed a revival of tradition, reinterpreting a familiar ceremony with Christian rites.
The empango gained patriotic traction during the reign of Kasagama's son and heir.
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TRANSLATION AND CORPORATE IDENTITY
Examining the rationale of African missionaries shows the extent to which Bible translation was an impetus for the formation of both national identities and of creating a transnational imagined community. 
